The following article begins with a brief discussion on the continuity of white supremacy in South Africa, despite wide attempts by the institutions of opinion (public discourse, journalism and academe) to represent the present time as non-racial or post-racial. After a discussion of the contemporary context the focus turns specifically to the relevance of race and racism to philosophy and the implications this has for African philosophy in particular. The article then briefly examines the history of Western education and the practice of philosophy in South Africa from the point of view of African philosophy and its marginality in South Africa.
Introduction
It is common in South Africa in the years following the "negotiated" 1 settlement of the early nineties-and especially since the adoption of the new constitution of the Republic of South Africa Act 108 of 1996 (hereinafter "the constitution" 2 )-to describe the country as "liberated" and "post-apartheid." Accompanying these widespread descriptions is the common belief, although it has in the very recent past begun to fade, that the age of white supremacy has formally come to an end. Supporting this misguided assumption is the fact that the constitution, which also pronounces itself the supreme law of South Africa in its founding provisions, also proclaims South Africa as a democratic state founded on the values of "non-racialism and non-sexism" amongst others. Whereas previous periods of South African history are widely described as "pre-colonial," "colonial" and "apartheid," the period following 1996 is described as "post-apartheid" or "constitutional," the assumption being that the constitution is the over-arching paradigm which provides the standard in contemporary South Africa for the idea of justice.
Although it is not our purpose here to extensively and in detail critique the constitution, it is necessary to discuss some general aspects of it which support the claim made above. In spite of the fact that South Africa has had several constitutions before the present one, none of them have ever enjoyed the status of supreme law until the 1996 constitution. Put more directly, it was not until the indigenous people, conquered in the unjust wars of colonisation, were finally able to have a say in the political and legal order of South Africa, that parliament was subjected to a constitution in order to limit its exercise of popular power. This same "supreme" constitution accords the lowest status-in terms of force-to the law and legal philosophy of the indigenous people. In South African jurisprudence, their law, which is called "customary law" suffers a status lower than that of their colonial conquerors, the socalled Roman-Dutch and English laws (Dladla, N. 2017, 40) .
In terms of the judicial hierarchy of South Africa, decisions made in terms of "customary law" may be overturned by appeal to even the lowest of the Roman-Dutch law courts. As a 1 See for example Mogobe Ramose's Reconfiliation and Reconciliation (2012) for a critique of the representation of the "talks" in which the transition to the "new" South Africa was carried on as negotiation. 2 Our use of the lower-case "c" in writing about the constitution is a deliberate philosophical convention following for example Ramose (1999) . It is a convention consistently upheld in spirit of essay, a spirit which questions the legitimacy and justice of the constitution and its supremacy in South African law from the viewpoint of the indigenous people conquered in in the unjust wars of colonisation.
matter of fact, "customary law" is accorded an even lesser status than the law of other nations (Dladla, N. 2017, 40) .
In addition to the Eurocentricism of South African jurisprudence under the constitution, the spirit of its contents stands in violation of well-established principles of justice even within
Western law and philosophy. The principle expressed in Latin as jus ex injuria non oritur (a legal right or entitlement cannot arise from an unlawful act or omission) 3 or its relative commodum ex injuria sua nemo habere debet (a wrongdoer should not be enabled by law to take any advantage from his actions) 4 are just two examples (Dladla, N. 2017, 40) . The constitution violates these principles precisely through its fundamentalisation of the right to property. If one considers that under colonialism and apartheid and after it, the European conqueror and his posterity acquired property by disseizin of the indigenous people. The question arises: "Who exactly had property to protect in 1994?" In other words: "Precisely whose property was being protected by the constitution?" The answer to this question makes the claim of the constitution-to be founded on the value of non-racialism-rather dubious (Dladla, N. 2017, 40) .
This article contends that the constitution is racist; it is precisely white supremacist for the reasons set out above. 5 It is because of South Africa's ongoing status as a white supremacist polity that we understand the study of racism to be not only a philosophically justifiable one, but an ethically necessary one. The practice of philosophy in South Africa could hardly avoid the charge of complicity in the ongoing problem while continuing to ignore this centrally important problem.
The Study of Race/Ism and Philosophy in South Africa
Racism must be of concern to all philosophers in all areas of philosophy. Racism is not just a topic for ethics and political philosophy. The existence of systemic racismits consequences for the structures of the societies in which philosophy is done as well as for how philosophy has been done and by whom-has deep implications for epistemology, metaphysics, philosophy of mind and philosophical methodology. (Babbitt and Campbell 2007, 2) Race and racism have until the last 20 years or so typically received little academic attention in academic (Western) philosophy departments, 6 particularly in South Africa. In the past 20 years or so a rise in the prominence of what is commonly called the "critical philosophy of race" has to some extent succeeded in making the point that race/ism is a philosophically relevant subject 7 and has implications for philosophy in at least two main ways which are interrelated. The first implication is that (Western) philosophy has itself been complicit and continues to be either explicitly or tacitly involved in the construction of the theoretical edifice of race/ism and race/ist thinking. 8 There are now countless texts which specifically examine the racism of the "great Western tradition" (see Eze 1997; Serequeberhan 2007) , with often surprising revelations about the bodies of work of thinkers like Hume, Kant, Hegel, Marx, Montesquieu and Voltaire (see Gordon 2000 Gordon , 2008 Mills 1997 , 1998 Serequeberhan 1994 , 2007 . There are as many texts dealing with enquiries about the philosophical implications of these expositions for the meaning of their work. The second implication is that even in those places where Western philosophy has not itself been directly responsible, it nevertheless is competent and able to assist us in the resolution of theoretical and practical problems caused by racism. Where philosophy is unable to do that, it can at least assist us in gaining a better understanding about the origins of these problems, their inner nature and workings.
In South Africa, even other disciplines such as political science, sociology, history and psychology fare quite badly with regard to taking up the question of race/ism as a matter for serious scientific enquiry; but a convincing argument can be made that the situation in philosophy is even worse. Writing in the American context about a similar situation, Charles Mills (1998) has suggested that part of the reason for this is "the self-sustaining dynamic of 6 Here Western philosophy describes the tradition of philosophy practised. That is as opposed to African, Latin American, Islamic or Eastern philosophies for example. The term "Western" also describes the general tradition of the universities and the geography referring either to universities in Europe or in its former colonies, especially with large and dominant white populations in places such as Australia, Canada, and South Africa. It must be added also that although this claim possibly applies to continental Europe and some of its former colonies as well, our study is restricted to the Anglo-Saxon practice and its main philosophical tradition, analytic philosophy (see Mills 1998) . 7 See (Gordon, 2000 (Gordon, , 2008 Mills 1997 Mills , 1998 Mills , 2008 ) also the recent journal published out of Pennsylvania State University called Critical Philosophy of Race (Bernasconi 2017) 8 See Serequeberhan (1994) ; Eze (1997) ; Ramose (1999) .
the 'whiteness' of philosophy, not the uncontroversial whiteness of most of its practitioners but what could be called, more contestably, the conceptual or theoretical whiteness 9 of the discipline" (Mills 1998, 2) .
He suggests that this theoretical "whiteness" has by itself been enough to discourage black post-graduate students considering a career in the academy, which in turn causes "certain traits to go either wholly or very weakly challenged" so as to maintain the "consistently monochromatic character of the discipline" (Mills 1998, 2) . Problematic as this may be in the United States of America, which Mills is writing from and about, surely the problem is even more serious in South Africa where Africans are both the indigenous people and make up the majority of the population.
Racism has received very little attention in South African philosophy, as can be seen in the worlds of teaching and in publishing.
10 Despite South Africa's worldwide fame as a "once"
Racial Polity (Mills 1997) , surprisingly little work has been done or rather seen the light in South African philosophy, specifically examining the philosophical significance of racism.
Much of this is the result of a general under-representation of historical victims of racism from academic philosophy in South Africa, as well as the continued commitment to ignorance (itself arguably a consequence of racism), of African philosophy as can be seen by the overall commitment to continue along the colonial lines of mimesis of either continental or analytic philosophy in South African universities' departments of philosophy.
11
9 In our discussion we opt for Eurocentrism rather than whiteness, Africanity rather than blackness and African philosophy rather than black philosophy. Serequeberhan defines Eurocentrism as a "pervasive bias located in modernity's self-consciousness of itself. It is grounded at its core in the metaphysical belief or idea (Idee) that European existence is qualitatively superior to other forms of human life." The essay appears in "Philosophy from Africa: A Text with Readings", 2nd edition, Oxford University Press 2002, edited by P.H. Coetzee and A.P.J. Roux, 64-78. Our choice of this option will be explained below. 10 See More (1996; 2004) . In recent history (2014) the University of Pretoria introduced its first course with a component on racism, after the Louise Mabille affair (to be discussed below); the course was, however, discontinued in 2015. The University of Cape Town's course of ethics for second year students in 2010 included Kwame Appiah's problematic analytic treatment of race "racisms" and has since January 2014 introduced a course called "Philosophy of Race," which we will discuss in a subsequent section dealing with the character of Anglo-Saxon philosophy education in South Africa. 11 It is the case that where race has been treated in South African philosophy, this has happened largely within English-speaking universities. In the case of Afrikaans universities, the University of Pretoria in 2014 introduced into its curriculum a new course on "Race and the Enlightenment" in the second semester, which was, however, discontinued in 2015.
In the next section we examine racism in South African universities, both from the perspective of African philosophy and its exclusion from philosophy in South Africa.
Racism, the Eurocentric University and the Marginality of African

Philosophy in South Africa
To deny the existence of African philosophy for the sake of maintaining existing standards in education is to undermine the very nature of education and science. It is at the same time to make the questionable claim that the curriculum is free from ideological tension. (Ramose 2002) 
A Brief History of Western Education in South Africa
The school and university as they currently 12 exist in South Africa were founded by the European settler. Initially it was to serve his immediate personal interest, fulfilling his wish to remain intimately connected to "the metropolis" or "source" (of civilisation and culture).
Thus the curriculum and approach to teaching were as consistent with the trends in the original home of the settler as possible. The initial objective was to ensure that the graduate of the university in the colony received an education comparable in character and quality to that of her counterpart at home. 13 Phillips, in writing about the universities in the Cape Colony, suggests that their founding administrators were "keen to inculcate the cultural dominance of English into the new colony" (Phillips 2003, 123) and towards that end drew on various models of British universities.
The mimesis of the universities in the metropole could be seen, according to Phillips (2003) , in teaching and examining procedures as well as curricula; even "the very architecture of the seating in lecture rooms" was borrowed from Glasgow and Aberdeen (Phillips 2003, 126) . As 12 The use of "currently" is to emphasise the point that we do not take it for granted that education was invented by the coloniser; instead, as Mugomba and Nyaggah (1980, 1) suggest, following from an observation which had been expressed by Nyerere (1967) especially: "Indigenous African Education was relevant and closely linked to the spiritual and material aspects of life before colonisation … there was little separation of learning and productive labour nor any consequent division between physical and intellectual labour. This educational process reflected the realities of African society and produced people with an education which equipped them to meet the material, spiritual and social needs of the society." So then, even if the systematic education which existed prior to the arrival of the conqueror could not be called "school" in Southern Africa, it is nevertheless in a significant number of aspects comparable. 13 McKerron (1934, 15) in his History of Education in South Africa (1652 -1932 writes: "The early settlers at the Cape were proud of their mother country, then at the zenith of her glory, and desired to transplant the old life as little changed as possible." such, the university had an unnatural existence of being deliberately ignorant of the space and experience within the place which it existed.
Much later on, the indigenous peoples conquered in the unjust wars of colonisation were admitted into schools and universities. With the disseizin of the land and its resources, which had previously provided subsistence for the African, she was immediately thrust into a state of severe poverty and by the appeal of her senses to the logic of survival she had also been left without a choice but to enter the world of employment (Ramose 2002, 4) . In the world of employment, it was apparent that those with the benefit of "Western education" enjoyed better pay and more bearable work, so the older people were forced to recognise the "benefits" of the education system that the missionaries and state had over time introduced to
Africans.
From the viewpoint of the coloniser, who increasingly recognised the value of and encouraged the education of Africans, it was to serve the dual function of providing the job market with more skilled labour and in turn generate a new population of consumers 14 of the products of Europe and those produced in the local factories.
The other purpose of education, supposedly altruistic and humanitarian, was to civilise (humanise) the "as yet sub-human African" by introducing her to the culture, language, religion, values and knowledge of her supposedly superior conqueror. The assimilation of such values, either by gentle persuasion or subtle coercion, was deemed to be the possibility condition for the ascent to the level of "human being" on the part of the indigenous conquered peoples.
In all of this "education" of the conquered, her identity, language, historical contribution, culture and perspective were, of course, absent. As long ago as 1917 educationist Charles
Loram is quoted trying to explain the high drop-out and failure rates of the children of indigenous conquered people in the formal education system of South Africa, writing:
We have forced the Native child through a course of study which he can dimly conceive. We have taught him subjects foreign to his experience, and in a language which he cannot understand. At first, he comes to school eager to receive the education which he thinks has made the white man his master. For years [social pressure] causes him to continue … and when he wants to know the why and wherefore of things, he sees no meaning in his school work. He finds no satisfaction in doing the tasks given to him … no wonder he becomes listless in his school work, fails to satisfy those in authority, and either leaves school or remains there unwillingly. (cited in McKerron 1934, 174) Even after 1994, almost 80 years after the abovementioned study was written-a year which supposedly marked a fundamental transition in the politics and practices of South Africa from substantive injustice to hollow formal justice; from oppressive and tyrannous to democratic and fair-it would appear that very little had in fact changed in the identity of the university in general, save for its admission policy which now allows for the admission of Africans to all South African universities. The identity and project of the university, however, remain unchanged. It continues to be-as Ali Mazrui so appositely observed-"a transmission belt"
of Western educational paradigm (Mazrui 1978) .
Much of the curriculum in South African universities is still obdurately chauvinistic and not even, as might arguably be the case with other parts of the world, a locally-derived cultural chauvinism but the most classical and unapologetic Eurocentrism. 15 It has a bias against and condescension towards "non-European" thought and even more especially against the African thought and experience. The scholars, theories, methods and experiences favoured and represented are usually exclusively Western.
In the case of African philosophy, for example, after previewing a typical South African curriculum and teaching programme one could be forgiven for assuming that African philosophy did not exist. In the review of many academic programmes in the country it would be reasonable to assume that there were no world-renowned African scholars, while such scholars have indeed existed long before the birth of 1994 South Africa. The historical continuity of such scholarship is present in South Africa, often expressing views different from the dominant Euro-American and Eurocentric poles.
The reality in fact is that there is an abundance of such scholarship from all over the continent (see Ki-Zerbo 1981 , Mudimbe 1988 , Oyéwúmi 1997 ; the African diaspora and this country (South Africa) specifically. Moreover, some of this work has specifically problematised Eurocentrism, its unjustifiability and the dangers of its dominance in Africa. This is a critique and call which, although it is strangely enough ignored in South Africa, has ironically been heard in many parts of the West, with several European philosophy departments prescribing such works.
There are, of course, some exceptions in South Africa, but in most cases where Africa is considered at all, it is usually Ghettoised under the auspices of African studies or indigenous knowledge systems. Although the contemporary meaning of Ghetto is "a part of the city, especially slum area, occupied by a minority group" 16 its original meaning referred to "the quarter of the city, chiefly in Italy where Jews [the oppressed and dehumanised population in that context] were restricted." 17 Ghettoising then comes to denote both the forcible placement in an inferior and precarious location subtracting from equal "citizenship" as well as an ethnic quarantine where those Ghettoised are identified for particular ethnic or racial reasons.
What one finds in practice then, in the university, are African history, African politics and African literature, within this Ghetto where the history, politics, and literature departments in the same university continue to exist undisturbed in their unbending Eurocentrism and racism. In this way "that African stuff" 18 has no way of affecting the mainstream (read Eurocentric) and dominant curriculum. The effect of the pre-fix Africa before philosophy, history or any discipline is the same as that of scare quotes, diminution or a question mark.
What happens is then that African philosophy and philosophers, African history and historians may be found in the African Studies departments, where real (read Western) philosophers and historians may be found in the philosophy and history departments. Africa, as a place of some "Other," may justify the existence of African Studies in Europe or the Americas, where "European" or "American" is silently prefixed against all other unspecified 16 Concise Oxford English Dictionary (Soanes and Stevenson 2009, 598) . 17 The Shorter English Oxford Dictionary on Historical Principles (Little and Onions 1984, 848) . 18 This fate has been suffered in comparable ways by some institutes, centres and departments of "Post-and De-colonial Studies, Black Studies, Ethnic Studies and Gender Studies." disciplines or studies. The existence of African Studies in Africa suggests precisely that all else, that is all those disciplines which are not specifically pre-fixed with "African", are not
African. The reason for the foregoing is the persistence of doubt concerning the reality or quality of African knowledge and the importance and value of the experience from which it arises. It is a doubt which has its philosophical foundation in the racist doubt concerning the humanity of Africans themselves. In the academe it is largely the reason for which we continue merely to have universities in Africa, rather than African universities in Africa.
In light of this general history and character of the South African university, let us now turn our attention to philosophy specifically.
A Brief History of Philosophy in South Africa
I call colonial philosophy that which was exported to Latin America, Africa and Asia beginning with the sixteenth century (the universities of Mexico and Lima were founded in 1552 with the same academic ranking as those of Alcalá and Salamanca) and especially the spirit of pure imitation or repetition in the periphery of the philosophy prevailing in the imperialist [centre] . (Dussel 2002, 11) Although generalisations are of course dangerous, colonialism and colonisation basically mean organisation, arrangement. The two words derive from the Latin word colĕre, meaning to cultivate or design. Indeed, the historical colonial experience does not and obviously cannot reflect the peaceful connotations of these words. But it can be admitted that colonists (those settling in a region) as well as colonialists (those exploiting a territory by dominating a local majority) have tended to organise and transform non-European areas into fundamentally European constructs. (Mudimbe 1988 , 1)
Some general characteristics
The purpose of our discussion under this section is not so much to provide an exhaustive history of philosophy in South Africa, but rather a brief overview of the history of institutional philosophy. Our purpose also-rather than a systematic study of trends and specific contributors-is to show the basic colonial, Eurocentric and racist structuring of philosophy departments and their practices since their beginnings.
In an article entitled Philosophy in South Africa Under and After Apartheid, Mabogo More (2004) argues that apartheid was merely the name of a juridical specification of a long existent, violent and racist colonialism which properly started in 1652 with the arrival of the Dutch in South Africa.
Apartheid as such then has limited historical significance and is often used in obfuscatory manner to distort the length of time over which liberation has been outstanding and to deflect attention from the conquest of indigenous people in the unjust wars of colonisation. More (2004) writes "the name 'apartheid' emerged-in its legal sense-in 1948 as a means of strengthening and perfecting an already existing system of racial discrimination and domination rooted in attitudes of whites ever since they came into contact with the African."
He concludes in the case of academic philosophy before apartheid that it was fundamentally and ideologically no different from philosophy during apartheid.
There have been two basic traditions of colonialism in South Africa; Dutch and British. The former may be traced back to the arrival of the Dutch in 1652, as well as to subsequent
European populations who immigrated into that community over the years. This Dutch population has also, despite its self-declared re-identification as Afrikaner and its language Afrikaans, relied on continental Europe for inspiration of its cultural, religious, intellectual and political life. The latter can roughly be traced back to the 1820s; it was formalised and strengthened after the discovery of diamonds and then gold. The evidence of these two "traditions" may be seen in the systems of law in South African history, which are still dominant today, as well as in language, culture and education. The nature of imitation in higher education which we discussed above has also largely adhered to these traditional types. Philosophy has been no exception in this regard.
A self-evident feature is exclusion; the deliberate and sometimes forcible negative discrimination against indigenous peoples conquered in the unjust wars of colonisation in order to ensure and sustain political, legal, cultural and even religious separation between them and the colonial conqueror. This logic of deadly and destructive exclusion is the enduring leitmotif guiding the conqueror in the forging of relations with the conquered.
The Afrikaans-continental tradition
The beginnings of institutionalised philosophy in South Africa were at the theological school Before his rise to academic administration and politics, Nico Diederichs had been chair of political philosophy at the University of the Orange Free State; he had studied in both
Holland and Germany (Moodie 1975, 154) , and made many politically relevant contributions in his academic career. He had, for example, theorised a social metaphysics opposed to human equality in his Nasionalisme as Lewensbeskouing en sy Verhouding tot
Internasionalisme (Nationalism as a Weltanschauuung and its Relation to Internationalism) (Moodie 1975, 154) . To quote an example from one of his treatises, he wrote: "Only through his consecration to, his love for and his service to the nation can man come to the versatile development of his existence. Only in the nation as the most total and inclusive human community can man realise himself to the full. The nation is a fulfilment of the individual life" (cited in Moodie 1975, 154) .
Elsewhere Diederichs (cited in Moodie 1975, 154) argues: "… and one man is more human than another to the extent that the spiritual powers within him are more expressed and developed … The only equality which must be accepted is the equality of opportunity for each to bring that which is within him to full expression" (Moodie 1975, 154 According to Delport and Dladla (2015, 30) , De Vleeschauwer's immigration was preceded by correspondence with none other than Nico Diederichs, who was by that time a member of parliament for the National Party, aimed at convincing the latter of his usefulness for the country. The temptation and necessity to wonder what sort of intellectual legacy these men left at these departments, and the extent to which it survives to date, is curbed by contemporary events and practices at these universities, some of which we will discuss in a later section of this paper.
The Anglo-Saxon tradition
Academic philosophy at English-speaking universities began at the University of the Cape of another English university, The University of the Witwatersrand (Wits), Hoernlé (1945a&b) stressed the significance of liberalism in a multiracial society such as South Africa. A text he authored with the title South African Native Policy and the Liberal spirit in 1939 argued for racial separation as opposed to assimilation or parallelism (More 2004, 153) . It is noteworthy that apartheid was exactly a tangible juridical realisation of this kind of view. It would appear, as More (2004, 153) observes, then that "both the Anglo-Saxon and continental traditions may have been used to provide justification for racial and cultural discrimination before apartheid in 1948 and during apartheid in the years that followed."
Later philosophy in the English universities, while continuing to uphold the liberal spirit, became increasingly associated with analytical philosophy (More 2004, 154) . The analytic philosophers took what has been described by some as a "neutralist position" (More 2004, 154 ) who believe that philosophy ought to be pursued for its own sake without involving itself in social and political issues of its day. More (2004) summarises their argument as follows: "… since according to [them] philosophy is a second-order activity concerned mainly with the logical analysis of concepts, the task of the philosopher is therefore the clarification of the logic of concepts and their meaning. Social and political issues are not accordingly the task of the philosopher qua philosopher but qua active citizen" (More 2004, 154) . It must be noted, though, that despite this popular self-conception of analytical philosophy, there certainly are historical exceptions. Certain analytic philosophers have been thoroughly engaged in the social and political worlds-both through their activism and philosophical work; Bertrand Russell is one such example.
The a-political disposition of the English-speaking philosophers must, however, not be overemphasised at the expense of examining some of the political activities that took place within these departments. In a recent article, historian Teresa Barnes writes about how the Englishspeaking universities have, as with most individual politicians and activists, been overcelebrated for their "struggle" and "resistance" against apartheid. This is mostly through the slanted discussion of their quest for academic freedom and students they produced who became anti-apartheid activists. She makes the focus of her paper an examination of the extent to which the English-speaking or so-called "Open universities" were complicit in the sustenance and support for apartheid in South Africa. Dealing in particular with the case of UCT's philosophy department, some interesting details about that university's departmental history emerge, which contradict the idea that philosophers "Stayed Out of Politics" to use pluralism can be a reasonable call for democratic decentralisation, in Murray's hands it was deformed into an apology for apartheid" (Barnes 2015, 22 ). Barnes draws on a variety of his (Murray's) writings as well as of his students' marked copies of examination papers to support her reading that for Murray pluralism became a "euphemistic legitimation for injustice" (Barnes 2015, 23) .
It is arguable, but one might suggest that ethics professors' most significant work happened outside of the classroom. Murray operated as the state's anti-communist expert in the "Treason Trial" where he was "brought in as a state witness by the pro-Nazi, chief prosecutor
Oswald Pirow" (Barnes 2015, 24 ). Murray's main task as expert witness was to identify the accused's writings as "communist," the defence famously successfully had him unknowingly analyse his own earlier writings which he classified as communist (Barnes 2015, 24) .
According to Barnes, Murray continued to testify against anti-apartheid activists well into the We conclude this section simply by noting the interesting development that since the end of apartheid, English-speaking white South Africans (philosophers amongst them) have become especially more openly socially and politically active. In the next section we turn our attention to the contemporary situation of philosophy in South Africa.
The Contemporary Practice of Philosophy and the Marginality of African Philosophy
Around September 2013 an incident took place which caused a bit of a disturbance in the philosophy community in South Africa. Louise Mabille, a young lecturer in philosophy at the University of Pretoria, made national news after she wrote a controversial article in the Afrikaans cultural blog PRAAG, run by Afrikaner intellectual and cultural activist Dan Roodt. In her article she wrote, amongst other things, that black South African males rape babies as a "cultural phenomenon" (Aboobaker 2013) . In order to support her claim she averred that they (Africans) had not even invented the word rape (and were implicitly unfamiliar with the concept) until their "meeting" with their enlightened relatives from Europe.
Mabille made these claims without recourse to historical-linguistic analysis. It is doubtful from reading the article whether Mabille speaks any Bantu language at all. She made her claims without giving reasons; supposedly the hallmark of the discipline in which she is expert. She resigned from her appointment at the university promptly and the university was quick to distance itself from her and her writings on the blog. Before issuing their final statement on the matter, the university first attempted to justify Mabille's actions by suggesting she was writing in her personal capacity and not on an academic site, though the eventual statement was an apology and advertisement of her resignation. More interesting was a statement from the Philosophical Society of South Africa which suggested that her writings were against philosophy.
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This is interesting when one considers the history of this discipline both in its silence and complicity in the past. One wonders precisely when it is that racism or silence about it 22 suddenly became "unphilosophical" in South Africa. Although the response by the philosophical community in South Africa was to distance itself from Mabille and treat her as an offender who went against established ethics, we would do well to consider her a victim of the same system that sought to distance itself from her. Mabille was, after all, a student at a South African university and received all her degrees from Bachelor's to Doctorate after 1994 at one of South Africa's "best universities." What does it tell us then about the universities in this country that a graduate of the highest degree in the discipline that concerns itself with the good life and good reasoning, was able to write such a poorly reasoned explosion of blind hatred?
It is difficult to imagine that Mabille is a recent convert to racism; instead closer to the truth is probably that she has held her views and expressed them throughout her studies, teaching and social life and publicly enough to have the confidence to publish them proudly on the internet in her own name-and not expect serious consequences. The people who populate the institutions that distanced themselves from her during this embarrassing incident, were also likely former teachers, mentors, students and colleagues.
When one considers the history of philosophy in South Africa as well as its character today, what emerges is the likelihood that far from being exceptional, Mabille is in fact the rule.
What is exceptional about her is that she was caught out. 21 The statement reads: "The Philosophy Society of Southern Africa distances itself unequivocally from the views attributed to Dr Louise Mabille in her recent article in Praag. The PSSA is dismayed at the ignorant and racist views expressed within this piece. Both the Department of Philosophy at the University of Pretoria, and the PSSA, condemn her article in the strongest terms. Central to the philosophical engagement is the rigorous exchange of idea; there is no place in such engagement for racism and prejudice." 22 It must be noted that during apartheid the SAJP contained a statement: "The [Philosophical] Society is committed to the achievement of a just and democratic South Africa where there is no discrimination on the grounds of race, gender or creed." As Aronson (1990) points out, however, the history of the society's publications and actions suggests it had no problem "staying out of politics."
Mabille is the double-victim of both a poor education which was in part responsible for her perspective, and a scape-goat paraded as a convenient exception, a gangrened limb amputated to save a diseased body of which she was an ordinary and consistent part before wounding herself by exposure. Her expulsion was a wasted opportunity for thorough reflection which might get to the root cause of the problem that her incident brought to light. It also prevented the philosophical community from moving a step closer to the necessary fundamental change which can liberate philosophy in South Africa. This was, however, no mistake; the body was merely preserving itself. The situation that prevails within the world of institutionalised philosophy today is little different from the process of imitation that has been going on since universities were first established in South Africa, as described in the sections above.
There are those who might suggest that things are beginning to change in the world of philosophy. One of the results of the Louise Mabille affair was that the University of Pretoria (where she was employed) temporarily introduced (in July 2014), a course on race and the Enlightenment. It is worthwhile to note that the University of Cape Town has also in the same period (since July 2014) introduced a course on philosophy and race. This brings us to the important issue of curricula and research agendas.
Developments in Curricula and Research Agendas
When writing about the history of curricula in South Africa, Lehoko (1997) states that they were "traditionally content based" which is to say that "they were organised in terms of prescribed subjects offered at various stages." The progress of students from one stage to the next depended largely on the extent to which they mastered or memorised the required content, which was almost always tested by written examinations in a formal year-end exam.
"Curricula were meant to direct teaching and learning and therefore, tended to be prescriptive and inflexible not often meeting the needs of particular groups of learners" (Lehoko 1997, 154) . He goes on to say that this system permeated all sectors in education and led to numerous problems which persist to date. It was in light of this shortcoming that as early as 1995 the transitional government of national unity published a White Paper on Education and Training (March 1995) which aimed to correct the problem, amongst other historical defects of the education system, which were understood to have a negative bearing on the achievement of social justice. The key principles which were set out as necessary in the creation of new curricula were inter alia legitimacy, relevance, credibility, coherence and integration (Lehoko 1997, 159) .
Despite this expressed intention, the situation has barely changed, if our own experience in the South African education system can be used. Having experienced approximately 20 years of primary, secondary and tertiary education, 15 of them after the publication of the abovementioned article-this is something which has yet to change, no less in the teaching of university philosophy.
Although some philosophy departments in both the English-speaking and Afrikaans 23 His Britishness is relevant in light of our earlier discussion of colonial mimesis. South African universities often boast about the European and American training of their personnel. According to this logic, their being "really" European or American is an added virtue of authenticity. As a matter of fact, the UCT philosophy department has not to date ever permanently employed an African member of staff at any teaching rank, but it has boasted about several American and British members of staff.
Added to this criticism is a re-iteration of our discussion above on Ghettoisation. The University of Cape Town curriculum has Ghettoised the problem of race/ism, keeping it far away from its courses on metaphysics, epistemology, ethics, and political philosophy. These courses are taught in the orthodox fashion, unsullied by discussions on the racist dimensions of the thought of the philosophers studied or the complicity of the discipline in the oppression of "non-European" peoples. The course, it goes without saying, is also an elective unlike political philosophy and ethics courses, which are construed as "essential" to any philosophy programme worth the name. In this way, though, the gesture of including philosophy of race appears to be progressive at first. That is to say, it appears to be correcting the historical problem of a decontextualised and quite frankly colonial curriculum. Ultimately the addition of this course in this way really turns out to be a conservative gesture which only serves to prevent any substantial change and challenge of the status quo.
As if to confirm the state of utter ignorance and disinterest in African philosophy, the lecturer Ramose uses the metaphor of the doctor and patient, where philosophy is for Shutte Western medicine and he himself, the all-knowing doctor, is there to treat the sick and medically ignorant patient, "Africa" (Ramose 2002, 125) . Philosophy "proper" in the context of that book is Western philosophy; African philosophy on the other hand is entirely absent from the 24 See Thabang Dladla (2017) for another discussion of this episode.
scope of discussion-out of the sheer commitment to ignorance displayed by the expert doctor. Writing on his experience in contributing to the editorial work of Oxford University Press's widely influential "Philosophy from Africa," of which he requested his name to be omitted from the editorial list, Ramose explains: "His argument was that the 'from' in the title is not only reminiscent of the 'for' in Shutte's title but it is also a subtle expression of doubt that philosophy 'proper' can ever come from Africa. In other words, it is an expression of doubt about the meaning of 'African philosophy'."
It is perplexing why more than a decade after this discussion has taken place, Hull and Ntsebenza (the conveners), nevertheless opt for a seminar series bearing this problematic title. When one turns to the proposed topics to be discussed in the series, one realises the name is hardly a coincidence; all the proposed topics are thoroughly ignorant of the work that with African philosophy and a suspicious opportunism to appear to be "Africanising" while genuinely engaging their prejudices as little as possible (Mbatha 2014 This happens even as they invest heavily in maintaining their European heritage through the attendance of German and Greek schools for example. Most former white universities also maintain departments of modern European languages which continue to enrol considerable numbers of white students every year.
In the world of philosophy too, there has after all never been an attempt by the now would-be African philosophers to run study groups for academics examining the history of discourses in African philosophy. There have been no broad efforts to attend conferences humbly as students of African philosophy first and then being peer-reviewed and eventually publishing in journals of African philosophy throughout the continent. Yet we may expect that as the superficial pressures of government to Africanise the curriculum and publishing increase, the same community which has maintained a multi-century commitment to ignorance will also increasingly enjoy the unjust power of reviewing, examining and writing about a discipline and cultures about which it has invested no time studying and engaging. The effect of combined and immense institutional and discursive power with the age-old commitment to ignorance will be the distortion and disfiguring of African philosophy in South Africa. There will likely also be more and more single courses in African philosophy in otherwise unchanged curricula offered by South African universities. This, as with our discussed case of African studies, will leave the damaging colonial philosophy untouched. It will also have the effect of sustaining the exoticisation, alterity and minority, and the marginality of African philosophy.
The marginality, distortion and diminution of African philosophy and Africans in philosophy in South Africa today are symptoms of outstanding liberation: socially, politically and economically. The "negotiated settlement" that brought into being the not-so-new South Africa, after all upheld the philosophical doubt that the African is not a rational animal by agreeing to purchase back stolen land and resources. What we mean by this is that if the moral basis for the dispossession of land was that the African's humanity was defective, then surely to purchase the object of dispossession is to concede to the validity of this reasoning.
The attainment of liberation will for us require not simply the development and practise of an African philosophy of liberation, but also the liberation of philosophy itself. Philosophy itself needs to be liberated because it is a philosophy of oppression and a philosophy of oppressors which continues to justify the unacceptable conditions that the majority of South Africans live in today. Dussel already observed in 1975 25 that:
[T]he colonial philosophers of the periphery gaze at a vision foreign to them, one that is not their own. From the centre they see themselves as nonbeing, nothingness; and they teach their pupils, who are something (although illiterate in the alphabets imposed on them), that really they are nothing, that they are like nothings walking through history. When they have finished their studies they, like their colonial teachers, disappear from the map geopolitically and philosophically, they do not exist.
This pathetic ideology given the name of philosophy is the one still taught in the majority of philosophy schools of the periphery by the majority of its professors. (Dussel 2002, 12) 
Conclusion
We began by arguing against the validity of the general portrait of present-day South Africa as a non-racial society. We showed instead that South Africa remains a white supremacist polity both de jure through a critique of the constitution that underpins post-apartheid South Africa as well as de facto through a discussion of higher education.
In our discussion of higher education, we began with a discussion of its history, with a special focus on philosophy, where we discovered both the racist roots of philosophical education and practice and its undisturbed continuity today. This urgent epistemological, ethical and political injustice has recently led to various kinds of student uprisings and can be understood On the basis of our exposition it is clear that the liberation of philosophy in South Africa will be realised only once African philosophy is no longer simply an exotic option on a menu of possibilities, but the very grounding of philosophy itself through which other traditions are engaged. The African philosophy of liberation is on the other hand increasingly coming to light-especially among the youth. This can be seen in a recent rise of movements which have come into being to challenge the prevailing marginality of African philosophy-both in the university, and in society, as well as the polity. Examples of such movements include the Economic Freedom Fighters' party, the Black First Land First (BLF) movement, the #RhodesMustFall movement at UCT, the #Black Students' movement at Rhodes University and the nation-wide #FeesMustFall movement with its call for a free decolonised education, now as well as the newly inaugurated Azanian Philosophical Society.
